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Some Rig-Veda Repetitions. — By Maurice Bloohpield, 
Professor in Johns Hopkins University, Baltimore. 

The K.ig-Veda contains repeated stanzas, hemistichs, and 
single verse lines (pada) which amount to a total of between 
1500 and 1600 padas — more precisely about 1560. They are 
repeated an average of nearly 2Y2 times, making a total of 
about |3560 padas. This count does not include such as are 
repeated, for [one reason or another, in the same hymn. Of 
such there are about 60, making a total of about 120, exclusive 
of rhetorical concatenations between successive stanzas; the 
latter also result in pairs that are so much alike as to be 
almost identical. Again, a fortiore, this count does not include 
refrain padas which abound in the Rig- Veda. Of these there 
are just about 150, repeated a total of about 1000 times. 
Thus the total of repeated padas in the RV., aside from 
sameness due to catenation is about 1770, repeated about 
4680 times; it involves quite a little more than one tenth of 
the entire Rig- Veda collection. 

I have been engaged for some time with a statistical and 
critical study of this material,* and I wish now to show by a 
number of selected examples how these repetitions can be made 
helpful for the interpretation of the text, the proper estimate 
of its metrical [habits, and, above all, the relative chronology 
of the hymns or stanzas which contain the repeated materials. 

I. The meaning and etymology of ismin. 
5. 87. 5 (Evayamarut Atreya; to the Maruts). 
svano na v6 'mavan rejayad vrsa tveso yayis tavisa evayamarut, 
yena sahanta ynjMa svarocisa sthara^mano hiranyayih svdyu- 

dhdsa isminah. 
7. 56. 11 (Vasi§tha; to the Maruts) 
svdytidhdsa isminah suniskd uta svayam tanvah QumbhamSnah. 

• Cf. JAOS. xxix, pp. 287 ff. 

VOL. XXXI. Part I. 4 



50 Maurice Bloomfield, [1911. 

The hieratic word ismin occurs, as far as I know, only foui- 
times, all in the EV. YSska deals with the word in Nirukta 
4. 16, to no purpose. All Western authorities derive the word 
from the root is 'impel,' or the noun is 'strength;' they trans- 
late by something like 'hasting,' 'driving,' or 'strengthy.' Under 
such construction isminah in 7. 56. 11 is badly coordinated 
with its surroundings, because it is preceded and followed by 
words designating the warlike, or personal equipment of the 
Maruts. It can be made plain that ismin also is such a 
word, being = *isu-min 'armed with arrows.' In sense the 
word is a perfect equivalent of isu-mant. For the omission of 
u before m I may simply refer to Wackernagel, Altindische 
Orammatik, 1. 59, with the additional remark that the loss of 
u before m seems, by the terms of ismin, no less organic than 
the loss of 71 before v. 

In RV. 5. 22. 16 the crested Maruts are said to call upon 
their father Rudra, ddhd pitdram isminam vocanta gikvasali. 
The translation 'stormy' for isminam suits Rudra, of course. 
Still more to the point is 'armed with arrows;' see rudrdya 
ksipresave, 'for Eudra whose arrows are swift,' RV. 7. 46. 1; 
rudrah svisi'ih, 'Rudra whose arrows are strong,' RV. 5. 42. 11. 
In the Qatarudriya sections of the Yajur-Vedas we have 
namas tigmesave, and namas tiksnesave, both, of course, refer- 
ing to Rudra; see my Vedic Concordance under these items. 
In AV. 1. 19. 3 we have rudrah garavydyait&n mdmdmitrdn vi 
vidhyatu, 'may Rudra hit these my enemies with a volley of 
arrows;' cf. also RV. 10. 125. 6; AV. 15. 5. 5. Rudra's missile 
(rudrdsya hetih) is dreaded in every book of Vedic literature. 
A typical expression is (see Cone): 

pari no (ho) rudrasya hetir vrnaktu 
pari no hett rudrasya vrjyah (vrjydt) 
pari tvd {vo) rudrasya hetir vrnaMu 
pari vo hetl rudrasya vrjyah (vrnjydt). 
Rudra is really the typical archer (astar) of the Veda: RV. 
10. 64. 8; AV. 6. 93. 1. The archer is described as isumant, 
of course: RV. 2. 42. 2; cf. AV. 20. 127. 6. The equation 
ismin = isumant follows automatically. 

Otherwise ismin is an attribute of the Maruts. They are 
described as svdyudhdsa isminah, 'having strong weapons and 
arrows,' RV. 5. 87. 5; 7. 56. 11; as vdgimanta isminah, 'armed 
with axes and arrows,' RV. 1. 87. 6. But in RV. 5. 57. 2 
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tbey are vaglmania rstimdnto sudhdnvana isumantah, 'armed 
with axes, spears, bows, and arrows,' and so, again, ismin 
= isumant. Cf. also RV. 5. 53. 4; 8. 20. 4, 12, and the gata- 
rudriya formula, nama isumadbhyo dhanvayibhyag (or, dhanvd- 
vibhyag) ca: see Concordance. It is scarcely necessarj' to state 
that isminah and ismnantah are metrical doublets, and that, 
of the two, isminah is the secondary formation, as, e. g. ojasvin : 
ojasvant; hhrdjasvin: bhrdjasvant; see Cone, under indrdujasvinn, 
and surya bhrdjistlia. Stems in -vin and -min are primarily, 
and in the main, -vant and -mant stems modulated over into 
-iw-stems. 



2. On the meaning of kiri. 

6. 23. 3 (Bharadvaja ; to Indra) 
pdtd siitdm indro astu soniam pranenir ugro jaritaram iiti, 
karta viraya siisvaya u lokam data vasu stuvate kirdye cit. 

6. 44. 15 (Qaihyu Barhaspatya; to Indra) 
pdtd sutdm indro astu somani hanta vrtraiii vajrena mandasanah, 
ganta yajnaih paravatag cid 4cha vasur dhlnam avita kdrudhdydh. 

By italicizing the two words Mrdye in 6. 23. 3, and kdru^ 
dhdydh 'nourishing poets,' in 6. 44. 15, I have indicated my 
belief that kiri means 'poet.' Pischel, Ved. Stud., I, 216 ff., 
following Ludwig, Der JRig-Veda, vol. vi, p. 105, takes kiri in 
the sense of 'miserable, poor,' contending that the word nowhere 
means 'poet.' "Why not here in 6. 23. 3, where the antithesis 
between virdya susvaye and stuvate Mrdye cit is positively 
fundamental? The rich gentleman who presses the soma for 
the gods, and 'aye the poet who has only his song of praise 
to offer the gods' — that is what stuvate kirdye cit means — are 
contrasted most effectively (cf. 7. 97. 10). So also in 1. 31. 13 
rdtdhavyah, 'he who gives the offering,' and kirig cin mdntram., 
'the poet with his mantra only.' In 2. 12. 6 we have coditd 
yo hrahmdno nddhamdnasya klreh, '(Indra) who promotes the 
needy Brahman poet.' The word kiri has the side meaning 
^poor' only in so far as the poets of the Veda are constitu- 
tionally and congenitaUy poor. The normal state of the 
Brahman poet and priest is expressed explicitly in AV. 7. 103: 
'What gentleman (ksatriya), desiring to improve his condition, 
will get us (the priests) out of this wretched plight? AVho 
desireth to sacrifice, who to give baksheesh? Who shall gain 

4* 
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long life with the gods?'i I am sure that in this way the 
word Mri in the sense of 'poet,' with the implication that poets, 
in contrast Avitli their employers, are, as a rule, poor men, will 
he finally placed upon solid ground. And so Mri and Jcdru 
and Idstd, all from the set- root kari (cf. Iclrti, 'act of praising:' 
I. E. type kfti), need not he separated etymologically. In B.V. 
5. 4. 10, yds tvd hrdd Mrind mdnyamdno . . . johammi, means 
'I, who remember thee with a heart full of praise, fervently 
call upon thee.' Geldner, in his JRV. Glossary, under Mri, 
remarks that Sayana takes Mri in the sense of 'poet.' Geldner 
believes in Sayana more than I do: it would have been well 
to have listened to him in this instance, not because Sayana 
knows anything special about the word, but because it is 
antecedently unlikely that a Hindu covdd err in the case of 
word which must suggest to him the root kari, 'praise.' 

3. On the ethnical or geographical term ambara. 

1. 47. 7 (Praskanva Kanva; to the A^vins) 
ydn ndsatyd pardvdti ydd vd stJio ddhi tuwdge, 
ato rathena suvrta na a gatam sakam suryasya ra^mibhih. 

8. 8. 14 (Sadhvansa Kanva; to the A^vins) 
ydn ndsatyd pardvdti ydd vd stho ddhy dmhare, 
atah sahasranirnija rathena yatam a^vina. 

The confrontation of the two stanzas throws some light on 
the word dmbare in 8. 8. 14. The Pet. Lex. started by giving 
it the meaning 'umkreis,' 'umgebung,' (with an fanciful deri- 
vation from anu-var). Ludwig, 66, renders the two words 
ddhy dmbare by 'oben im luftkreise.' I think that if this 
scholar had remembered his own rendering (25) of ddhi tur- 
vdge, in 1. 47. 7, by, 'uber den Turvaga,' he would have 
rendered ddhy dmbare by, 'uber den Ambara' (whatever that 
is). Grassmann, ii, 51, renders 1. 47. 7'', 'ob ihr bei Turvaga 
verweilt;' but, in i, 406, he renders 8. 8. 14**, 'wenn in der 
nahe ihr verweilt.' Again the parallelism between ddhi tur- 
vage, and ddhy dmbare is obliterated. 

The Nighantavas have played mischief with dmbara. There 
are two treatments of the word. In 1. 3 it figures among 

' See Bloomfield, The Atharva-Veda (Grundriss der Indo-Arisehen 
Philologie), p. 77. For Brahmans in need see further RV. 6. 44. lOj 
8. 80. 3; and 10. 24. 3. 
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the sixteen words for 'midair' (antariksa). That, I presume, 
is at the root of the Pet. Lex.'s rendering. In 2. 16 it appears 
in a list of eleven words for 'near' (antika). Thence, perhaps, 
Grassmann's 'in der nShe.' Unfortunately 2. 16 contains also 
turvage, in the very same locative case of 8. 8. 14. The ab- 
surdity of such glossography is really appalling. The only 
excuse for the appearance of the two words in this list is that 
they are both contrasted in the RV. stanzas above with pard- 
vdti, 'at a distance.' The enticement lies in the frequent con- 
trast between pardvati and arvdvdti, e. g., RY. 8. 97. 4, ydc 
chakrdsi pardvati yad arvavdti vrtrdhan. I should not wish 
to go so far as to say that the school of interpretation which 
bred these glosses actually meant that both atribaram (sic) and 
turva^e were adverbs = antike, 'near.' They probably conceived 
them to be things or places near at hand (in contrast with 
pardvati). Yet their statement was misleading enough to lead 
astray so very distinguished a scholar as Grassmann. It would 
pay well to work through the Nighantavas and Yaska to dis- 
cover in what way they arrived at their many equally stunning 
results. 

One gain accrues from this discussion. If turvd^e is beyond 
doubt an ethnical or geographical designation, then dmbare 
also is the name of a people, or a land. As such it occurs in 
the Brhatsamhita, and elsewhere; see Bohtlingk's Lexicon, s. v. 
In his Prolegomena, p. 263, note, Oldenberg thinks that possibly 
8. 8. 14 is less original than 1. 47. 7, but this opinion may be 
due to the current lop-sided interpretation of dmiare. With 
ambare in an ethnical sense, I see no reason for discriminat- 
ing against 8. 8. 14. 



4. An exceedingly wonderful horse. 

1. 152. 5 (Dlrghatamas Aucathya; to Mitra and Varupa) 
anagvo jdto anabhtgur drvd kanikradat patayad urdhvasanuh, 
acittam brahma jujusur yiivanah pra mitre dhama varune 

gfpantah. 
4. 36. 1 (Vamadeva; to the Rbhus) 
anagvo jdto anahhigur iikthyb r&thas tricakrah pari vartate 

rajah, 
mah&d tad vo devyasya pravacanaih dyam fbhavah prthiviiii 

y&c ca pusyatha. 
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In 4. 36. 1 the Ebhus are said to have fashioned a chariot, 
fit to be praised in hymns, because without horse or bridle it 
courses with three wheels through the air. Since it is three- 
wheeled it seems to be the chariot of the A^vins (cf. 1. 120. 
10). That sort of a vehicle is, the lord knows, marvelous 
enough, but it will pass in the light of mythic fancies and 
ethnological parallels elsewhere. Similarly, in 6. 66. 7 the 
Maruts are described, along the same Une of fancy even more 
energetically, as crossing the air without span of deer or horses, 
without charioteer, and without bridle. Now in 1. 152. 5 
(above) the mystery is heightened to the second power, as it 
were. Ludwig, 97 : 'ohne ross geboren, ohne ziigel der renner, 
wiehernd fliegt er mit aufgerichtetem rticken.' Grassmann, ii, 
153: 'Geboren ohne Eoss und Zugel, wiehernd iliegt auf der 
Renner mit erhobenem Eucken.' Geldner and Kaegi, Siebenziff 
Lieder, p. 13, more diplomatically, but less close to the text, 
and its parallel in 4. 36. 1 : 'Sich baumend schiesst nach oben 
mit Gewieher der Renner obne Zugel, der kein Ross ist.' 

Any attempt to extract a picture with clear outline out of 
1. 152. 5» will prove quite futile; the pada is built by a secon- 
dary poetaster upon the previously existing pada 4. 36. 1»; he 
'goes' his model 'one better,' and loses himself in mock-mythic 
fatuity — one of the standard failings of his class. What he 
had in mind may perhaps, after aU, be expressed by 'the steed 
which is yet no horse and goes without bridle.' Or, 'the steed 
which is born from no horse,' &c. In any case the present 
parallel offers a clear case of relative chronology: 1. 152. 5 is 
later than 4. 36. 1. 

5. The Bull-Cow. 

4. 3. 10 (Vamadeva; to Agni) 
I^ena hi sma vj-sabhag cid aktah puman agnih payasa prsthyena? 
aspandamano acarad vayodha vfsa gukrdm dudtihe pfgnir 4dhah. 

'In accord with the divine law, indeed, Agni, the bull, the 
man, has been annointed with the heavenly fluid. Unwavering 
he moved, strength-bestowing; he the bull, the Prgni-cow, has 
milked his bright udder.' The paradox in pada d between 
vfsd, 'bull,' SLuipfgni, 'heavenly cow' (especially, 'mother of the 
Maruts') has led the interpreters in various directions. Ludwig, 
330, changes pfgnir to pfgner, 'es melkte der stier der Prgni 
belles enter;' in his commentary he retains pfgnir but takes 
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vfsa witli the preceding pada, so as to avoid the paradox: 
'nicht zuckend ohne anstrengung gieng der lebenskraft schaffende 
stier, ihr helles enter Hess Prgni fliessen.' G-rassmann's render- 
ing, i, 112, 'der Same stromt dem Stier, der Kuh das Enter,' 
is negligible, in the light of the parallel pada, 6, 66, 1*. Olden- 
berg, 8BE. xlvi, 326, does not quite do justice to pfgnir in 
his rendering, 'the speckled bull has poured out his bright 
udder.' I think that Bergaigne, ii, 397, 398, is unquestionably 
right in assuming a paradoxical 'taureau-vache,' here, and in 
other passages mentioned by him. The daring metaphor is, 
that Agni shoots out his flames from his bright udder; he, a 
bull, is thereby also a pfgni, the heavenly, yielding cow, 2^<^>' 
excellence. Although the conception is very effective, it is, 
nevertheless, modelled after a simpler one of which we have 
the exact record: 

6. 66. 1 (Bharadvaja; to the Maruts) 
vapur nu tac cikituse cid astu samSnam nama dhenu patya- 

manam, 
martesv anyad dohase pipaya salcfc chukrdm duduhe pfgnir 

iidhah. 

Ludwig, 696, translates the stanza very cleverly, as follows: 
'Ein wunder muss sein selbst dem weisen, was den gemein- 
samen namen Kuh hat; das eine schwoU dass die menschen es 
melkten, einmal nur hat Pj-Qui ihr helles enter gemolken.' In 
6. 48. 22 we have a similar statement, pfgnyd dugdhdm sakft 
pay ah. Max Miiller, in "a note to his similar translation, 8BE. 
xxxii. 370, explains that dhenu, a cloud, yields rain but once, 
or that Pr^ni gave birth but once to the Maruts. The fh-st 
alternative seems likely to me, as it does to Bergaigne, i. 321; 
ii. 399. The pertinence and originality of the repeated pada 
in 6. 66. 1 is established beyond peradventure by the parallel 
in 6. 48. 22 ; equally certain is, that the metaphor which turns 
Agni in 4. 3. 10 into a 'bull Pr§ni who milked his bright 
udder' is the work of a later poet who is unquestionably bend- 
ing to his purpose the very wording of a familiar mythological 
conceit, current in his time as kind of mystery (brahmodya) 
about Prgni. , Cf. v. Bradke, Festgruss an Roth, p. 123; Olden- 
berg, Rig - Veda Noten, p. 268. 
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6. 'In the maw of the biter' (upa srakvesu bapsatah). 

7. 55. 2 (Vasistlia; Prasvapinyah [sc. rcah]) 
yad arjuna sarameya datah pi^anga yachase, 

viva bhrajanta rstdya t'lpa srakvesu bapsato ni su svapa. 

'When, o white-brown Sarameya (dog), thou doest show thy 
teeth, then, as it were, spears shines in the maw of thee bit- 
ing — sleep thou deeply.' Cf. Pischel, Ved. Stud. ii. 55 if.; Foy, 
KZ. xxxiv. 257; Oldenberg, ZDMO. Ixi. 823. Pischel, p. 58, 
renders bapsatah here, erroneously and unnecessarily, by 'knur- 
rend,' though admitting 'verzehrend,' 'fressend,' as the meaning 
of the word on p. 63. In this way he places out of accord the 
repeated pada, upa srakvesu bapsatah, in another stanza: 

8. 72. 15 (Haryata Pragatha; to Agni, or Havisaiii Stutih) 
iipa srakvesu bapsatah krnvate dhariinam divi, 

indre agna namah svah. 

Pischel, 1. c, p. 58, thinks this repetition an instructive example, 
calculated to show that the same words do not have the same 
sense everywhere. The same words, taken singly, of course 
not, tho even in this matter we may remember Bergaigne's 
warning against splitting up too much. But the same pada, 
that is a more ticklish matter. My own, more extensive in- 
vestigations of repeated padas show that they have as a rule 
the same value, wherever they occur. He translates, p. 59: 
*Wenn ihn (die Presssteine) im Maule zermalmt haben, machen 
sie ihn (that is, Soma) zum Tragepfeiler am Himmel. Yer- 
ehrung sei Indra, Agni, Svar.' In the line of Pischel's own 
thought we could but translate: 'They that eat him in their 
maws make (or build) support in heaven.' But I see no reason 
to take it for granted that bapsatah are the ddrayah, or press- 
stones, because the verb in question is used of things other 
than the press-stones as well; see Pischel, ibid., p. 63; Aufrecht, 
KZ. xxxiv. 459. The subject of krnvate seems to be the same 
as that of the preceding stanza, 8. 72. 14, namely the sub- 
stances added to soma (milk, &c.), of which it is there said 
that they know their own belongings as a calf its mother; 
that is, they know that they belong to soma: te Janata svdm 
okydm sam vatsdso nd matfbhih. The hymn 8. 72, as a whole, 
is obscure and mystically ritualistic, but it will be safe to 
translate 8. 72. 15 verbally: 'in the maw of consuming (soma) 
they (the ingredients of the soma mixture) create support in 



Vol. xxxi.] Some Rig -Veda Repetitions. 37 

heaven. To Indra, Agni obeisance, light.' Now in 9. 73. 1, 
it seems to me, we have the true parallel to the pada, upa 
srdkvesu bapsatah in 8. 72. 15. The first hemistich of the 
former stanzas reads: srakve drapsdsya dhdmatah sdm asvarann 
rtdsya yond sdm aranta ndbhayah. Grassmann, ii, 242, renders 
aptly, though not literally: 'Im Schlund des Tropfens, welcher 
gahrt, in Opfers Schoos vereinten stromend jetzt verwandte 
Tranke sich.' One thing is certain, it is a question in this 
stanza, as well as in 8. 72. 14, 15, of soma and his admixtures 
(cf. Grassmann's introductions to the two hymns); hdpsatah as 
well as dhdmatah is genitive singular, applied to [soma as 
consuming, or amalgamating with himself his admixtures. In 
this way {tpa srdkvesu hdpsatah means 'in the maw of him 
that bites,' in both of its occurences (cf. e. g., bhdsmand datd, 
10. 115. 2). I can discover no criterion which points out the 
relative chronology of the two stanzas, but the metaphoric 
character of the repeated pada in 8. 72. 15 rather points to 
its secondary origin. 

7. An assumed parenthesis verified by a repeated pada. 

1. 10. 7 (Madhuchandas VaiQvamitra; to Indra) 
suvivrtam sunirajam indra tv&ddtam id ydgah, 
gavam apa vrajaih vrdhi kpnusva radho adrivah. 

3. 40. 6 (Vi§vamitra; to Indra) 
girvanah pahi nah sutarii madhor dharabhir ajyase, 
indra tvdddtam id ydgah. 

Ludwig, 449, renders 1. 10. 7: 'ganz offen da liegend, leicht 
zu gewinnen, Indra, ist der ruhm, der von dir verliehen wird. 
Offne den stall der rinder, schaffe gewahrung, steinbewerter.' 
Grassmann, ii, 9: 'Leicht zu eroffnen, zu empfahn ist der 
Schatz, den, Indra, du verleihst; so offne uns die der Binder 
Stall, und schenk uns Gut, Schleuderer.' Neither rendering 
of the first hemistich is good; Grassmann's ydgah as 'Schatz' 
is especially indefensible. As a matter of fact the second 
pada is a parenthesis; it feels like a foreign body. The stanza 
makes perfect sense without it: 'Open the stable of the cows 
that is easy (for thee) to open, easy to drive out from; show 
thy kindness, O god of the press-stone.^ The parenthetic 

' For adrivah see the author, ZDMG. xlviii. 572. 
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pada &, indra tvadatam id yagah, appears in proper connection 
at 3. 40. 6". 

It is well to compare the translations of 3. 40. 6 with those 
of 1. 10. T""; they reveal extreme inconsistency in the render- 
ings of the repeated pada. Ludwig, 505: 'lieder liebender, 
trink unsern saft, in madhustromen badest du; Indra, von dir 
wird diese herrlichkeit geerntet.' Grassmann, i. 86: 'Den 
Liedern hold geniess den Trank, du wirst mit siissem Strom 
gesalbt. Von dir ist, Indra, Grluck geschenkt.' The repeated 
pada fits here perfectly: Indi-a bestows prosperity or glory in 
return for abundant soma. It requires no too great boldness 
to assume that the traditional Madhuchandas VaiQvamitra of 
1. 10. 7 borrowed the pada in question from the hymn of the 
traditional Vigvamitra of 3. 40. 6. ISTote that 1. 10. 7 shares 
another of its padas, namely, krnusva radho adrivah with 
8. 64. 1. In this way, that is by regarding 1. 10. 7'' as an 
awkward interpolation, we are saved the necessity of regard- 
ing 1. 10. 7^ as a separate sentence, and supplying a verb 
from the preceding stanza, as suggests Oldenberg, Big -Veda 
Noten, p. 13. It is interesting to add that the extraneous 
character of 1. 10. 7'' was clear to Aufrecht's mind in the year 
1888 (see Festgruss an Otto von Bohtlinglc, p. 2), tho he did 
not know that the pada was borrowed, or, at least, repeated 
elsewhere. 



8. A new case of parenthesis. 

1. 124. 3 (Kakslvat Dairghatamasa; to TJsas) 
esa divo duhita praty adar^i jyotir vasana samana purastat, 
rtdsya pdnthdm dnv eti sddhii prajdnaiiva nd digo mindti. 

5. 80. 4 (Satyagravas Atreya; to Usas) 
esa vyeni bhavati dvibarha aviskrmana tanvam purastat, 
rtdsya pdnthdm dnv eti sddhu prajdnativa nd digo mindti. 

"We have not the means of deciding which of these two 
stanzas is entitled to priority. But one point is certain: the 
two padas of the repeated hemistich are so well knit together 
as to preclude their having been composed in the first place 
separately: 'straight does she (the daughter of Heaven, Usas) 
go along the path of rtd (divine law); as one who knows 
(the way) she does not miss the directions.' Now we find 
the pada, rtdsya pdnthdm dnv emi sddhugd (sddhuyd, neat 
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jagati variant for the tristubh cadence in sadhu), in another 
place: 

10. 66. 13 (Vasukarna Vasukra; to the Vi§ve Devah) 
daiyya hotara prathama purohita rtasya jpmtham anv emi 

sadhuya, 
ksetrasya patiiii prativcQam imahe vlgvan devan amrtan apra- 

yuchatah. 

Ludwig, 228, tries the tour de force of translating the first 
two padas in one construction: 'den beiden gottlichen hotar 
als den ersten purohita geh ich gllicklich nach den weg der 
ordnung.' Grassmann, ii. 353, not unsimilarly, 'Den gotter- 
priestern, als dem ersten Priesterpaar folg graden Wegs ich 
auf dem Pfad des rechten Werkes.' And again Bergaigne, 
iii. 241: 'Je suis exactement les deux sacrificateurs divins, les 
premiers furoliita sur le chemin du rto.' I do not regard 
these translations as correct, first, because they impose a different 
meaning upon anv emi in 10. 66. 13 from that of dnv eti in 
1. 124. 3; 5. 80. 4; secondly, because anv + i does not govern 
two accusatives; cf. in addition 3. 12. 7 (where there are two 
verbs, iipa pro, yanti, and ami yanti); 7. 44. 5; and 8. 12. 3. 
The facts are these: in 10. 66. 13 rtasya pdntham dnv emi 
sddhuyd is a parenthesis suggested by the ritualistic daivyd 
hotdrd prathama purohita, who are stock figures in the seventh 
or eighth stanzas of the dpri-h.ym.ns: see 2. 3. 7; 3. 4. 7 == 3. 
7. 8; 10. 110. 7, and cf. of the more recent literature on the 
dprirSuMas, Bergaigne, Eecherches sur VHistoire de la Liturgie 
Yedique, Journal Asiatique, 1889, pp. 13ff.; Oldenberg, SBE. 
xlvi. p. 9. The stanza 10. 66. 13, therefore, is to be rendered: 
'We implore the two divine Hotar, the first Purohitas — straight 
do I go along by the path of the divine law (here the ritual- 
istic rtd, or sacrificial law) — we implore the Lord of the Field, 
our neighbour, and all the immortal gods, the unfailing.' There 
can be no doubt that the repeated pada means about the 
same thing in all three places, and that the author of 10. 66. 
13 has borrowed it with loose and slightly secondary adaptation 
to the theme which he had in hand. 

g. Antithesis as a text-critical aid. 
1. 92. 11, and 1. 92. 12 (Gotama Eahtigapa; to Usas) 
vyurnvati divo antan abodhy apa svasaram sanutar yuyoti, 
praminati manusyd yugdni yosa jarasya cak§as5 vi bhati. 
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pagun na citra subhaga prathan^ sindhiir na ksoda urvija vy 

aQvait, 
dminati ddivydni vratdni suryasya ceti raQmibhir dr^ana. 

The two repeated padas occur together in one stanza: 

1. 124. 2 (Kaksivat Dairghatamasa; to Usas) 
dminati ddivydni vratdni praminati inanusyd yugdni, 
lyimndm upamd gdgvatmdm dyatindtii p-athamosd vy ddydut. 

There can be no question but what 1. 124. 2 is the source of 
the repeated padas in 1. 92. 11 and 12. The antithesis between 
dminati and praminati, and lyufindm and dyatindm cannot 
but be intentional and primary. Note also the parallelism 
between dminati and dyatindm; and praminati and lyufindm. 
On the other hand, we ought to allow full weight to the reaUy 
senseless non sequitur of the second hemistich in 1. 92. 11: 
'reducing the ages of men, the woman shines by the light of 
her paramour (the sun).' For the meaning of yugd 'age,' i. e. 
'period of time,' see Bal Gangadhar Tilak, The Arctic Home 
in the Yedas, p. 176. The second hemistich of 1. 124. 2 recurs, 
with the variants vibhdtlndm for dyatindm, and agvdit for 
adydut (cf. agvdit in 1. 92. 11), in 1. 113. 15. The probability 
is that this stanza also is secondary, because vibhdtlndm 
disturbs the antithesis between lyuslndm and dyatindm, and 
because the connection between its two hemistichs is sufficiently 
loose: 

avahanti posya varyani citram ketiim kj-pute c6kitana, 
lykslndm upamd gdgvatlndm vibhdilndni prathamosd vy dgvdit. 

Stanza 1. 124. 2 is the high-water mark of Vedic composition. 
The two antitheses dminati . . . praminati and lyuslndm . . . dya- 
tindm mark as later imitations all repetitions that disturb this 
balance. The relation of the two pairs of antithetical words 
may be expressed in the proportion: dminati : dyatindm = pra- 
minati : lyuslndm. Or by the diagram: 

dminati:-- --praminati 

iyusindm^^- - •••••;•" a;/a<i«ajn 
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lo. A solecism. 

1. 8. 5 (Madhuchandas Vaigyamitra; to Indra) 
maban indrah parag ca nu mahitvam astu vajripe, 
dydur nd prathind gdvah. 

'Great is Indra, aye more than great: may greatness be to 
him that wields the club, strength extensive as the sky.' Pada c 
is repeated in the following Valakhilya stanza: 

8. 56 (Val. 8). 1 (Prsadhra Kanva; Danastuti of Praskanva) 
prati te dasyave vrka radho adar^y ahrayam, 
dydur nd pratlnnd gdvah. 

Ludwig, 1018: '0 Dasyave vj-ka! deine unerschopfliche gabe 
zeigte sich, als fiille wie der himel an breite.' Grrassmann, 
ii, 503: 'Es hat sich gezeigt, Dasyavevrka, dein reichliches 
geschenk, wie der Himmel breitet sich dein Euhm aus.' Since 
gdrah means neither 'fulle,' nor 'ruhm,' the secondary application 
of the Valakhilya pada is clear. The use of the pada is a 
mere solecism in this connection. The words rddho ahrayam 
are best rendered by 'gift that is not shabby.' 



II. From real to mystic. 

1. 22. 21 (Medhatithi Kanva; to Visnu) 
tad viprdso vipanydvo jdgrvdnsah sain indhate, 
visnor yat paramam padam. 

3. 10. 9 (ViQvamitra Gathina; to Agni) 
tarn tvd viprd vipanydvo jdgrvdnsah sdm indhate, 
havyavaham amartyam sahovrdham. 

The repeated first hemistich appears in primary application 
in 3. 10. 9: 'The bards, skilled in song, on waking, have kind- 
led thee (Agni, fire).' The application of the same idea in 
1. 22. 21 is mystic: the bards kindle the highest stepping place 
of Visnu, the sun-fije at its zenith, the abode of the blessed. 
Of. 1. 22. 20; 1. 154. 5; 10. 1. 3 &c., and Hillebrandt, Yedische 
Mythologie, i. 354. We may admire the ingenuity which enables 
the epigonal poet to express the thought that the inspired 
song of the poets kindles the light of the heavens, but the 
fact remains that he has adapted an ordinary sense motif 
effectively, yet mechanically, to his high idea. Without the 
former (3. 10. 9) we should have hardly had the latter. Cf. also 
Oldenberg, Rig -Veda Noten, p. 17. 
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12. How an Indra line is turned into a Rudra line. 

3. 22. 7 (Vi§vamitra; to Indra) 
yajama in namasa vrddham indram hrlidntam rsvdm ajdrani 

yuvdnam, 
y4sya priye mamatur yajniyasya na rodasl mahimanam mamate. 

6. 19. 2 (Bharadvaja; to Indra) 
indram eva dhisana sataye dhad brhdntam rsvdm ajdram 

yuvdnam, 
dsalhena §avasa gu^uvansaih sadyag cid yo vavrdlie asami. 

6. 49. 10 (Ejigvan Bharadvaja; to Rudra) 
bhuvanasya pitaram girbhir abhi rudram diva vardhaya rudr4m 

aktau, 
brhdntam rsvdm ajdram susumndm rdhag ghuvema kavinesi- 

tasah. 

In the two Indra stanzas the pada, brhdntam rsvdm ajdram 
yuvdnam, agreeing with indram, is altogether fit. Certainly 
ajdram yUvdnam, 'youth that does not age,' with its obviously 
intentional implied antithesis, is a better sequence of words 
than ajdram susumndm, 'ageless and kind,' in the Eudra 
stanza. In adapting the pada to Rudra (Qiva) the need of 
mentioning his precarious kindness was sufficiently urgent to 
procure the change. Of. his epithets midhvds and Qivd; his 
hdsto mrlaydkuh in 2. 33. 7; and more directly such a passage 
as 2. 33. 1, & te pitar marutdm sumndm etu. See also 1. 43. 4 
and 2. 33. 6.— For 3. 32. 7^^ see Oldenberg, Big -Veda Noten, 
p. 244; for dhisdnd in 6. 19. 2, Geldner, Ved. Stud, ii, 83. 

13. How a Rbhu line is addressed to the Press-stones. 

3. 60. 3 (Vigvamitra; to the Rbhus) 
indrasya sakhy&m fbhavah sam anagur manor napata ap4so 

dadhanvire, 
saudhanvanaso amftatv4m erire vistvi Qdmibhih suJcftdh su- 

krtydyd. 

'The Rbhus have obtained the friendship of Indra; they, the 
children of Manu, the workers, have bestirred themselves. The 
Saudhanvanas, laboring on (pious) tasks, have obtained im- 
mortality, they the pious workers, through their pious work.' 
Cf. Ludwig, 164; Grassmann, i. 103; Bergaigne, i. 69, note; 
ii. 403, 409, 412, 418; Ryder, Die Bbhus im Bgveda, pp. 21, 
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22, 25. The fourth pada is of the veiy essence of the Rbhu 
myth (see especially 4. 33. 4; 4. 35. 2, 7, 8); there can be no 
question as to its primary character. This pada, with a single, 
obviously ritualistic variant, appears again, to wit: 

10. 94. 2 (Arbuda Kadraveya Sarpa; to the Press-Stones) 
ete vadanti §atavat sahasravad abhi krandanti haritebhir 

asabhih, 
vistvi grdvdnah sukftah suhrtyaya hotug cit purve haviradyam 

They speak a hundredfold, a thousandfold, shout to us with 
their yellow mouth; the press-stones, laboring, they the pious 
workers, through their pious work, have come to the eating of 
the havis before even the Hotar.' Exact technical proof that 
the repeated pada is here modulated secondarily cannot be 
rendered, but I am, nevertheless, certain that of the two 
phrases vistvi gatmbhih in 3. 60. 3, and vistvi grdvdnah in 
10. 94. 2, the former is the mother; cf. vivesa . . . gdmlbhili in 
5. 77. 4, and the interesting epithets of the Rbhus in their 
nivii, QQ. 8. 20, vistvi svapasah, and gamyd gamisthdh. The 
expression sukftah sukrtydyd also belongs primarily to divine 
beings; secondarily to a ritualistic instrument like the press- 
stones. 



14. Principal and relative clause as a criterion of relative 

chronology. 

1. 39. 6 (Kanva Ghaura; to the Maruts) 
lipo rathesu pfsatir ayugdhvam prdstir vahati rohitaJi, 
a vo yamaya pfthivi cid agrod abibhayanta manusah. 

'And ye have hitched the spotted mares to your chariot; a 
red stallion acts as leader. Even the earth hath listened at 
your approach, and men were frightened.' Cf. Ludwig, 675; 
Grassmann, ii. 43; Max Muller, 8BE. xxxii. 97. The word 
pfsafir which the translators render by 'antelopes' means in 
fact 'spotted mares,' because the Maruts have the epithet 
pfsadagva. See Bergaigne ii. 378, and, very explicitly, Naighaxi- 
tuka 1. 15; Bphaddevata 4. 144 (catalog of the spans of the 
gods) where we have the express statement, prsatyo 'gvds tu 
marutdm. The word prasti (pra + sti, like ahhlsti, iipasti, and 
fdrlsti) means literally 'being in front,' 'leading horse.' It is 
the analog of purogavd and rrpea-fivi, 'leading steer.' Both refer 
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to what is known as a 'spike-team,' or, 'unicoi'n.' To a team 
of two animals a third is hitched in front for better guidance. 
See the author in American Journal of Philology, xxix, 78 £f. 

The pada, prdstir vahati rohitah, is repeated in a closely 
related stanza to the Maruts: 

8. 7. 28 (Punarvatsa Ka^va; to the Maruts) 
yad esam pfsati rathe prdstir vahati rohitah, 
yanti Qubhra rixiann apah. 

'When the red staUion guides as a leading horse their speck- 
led mares at the chariot, then the bright Maruts approach 
and let the waters flow.' Subtly, and yet in a peculiarly 
certain way, this stanza is secondai-y, directly patterned after 
1. 39. 6. The entire characteristic and imaginative description 
of the span of the Maruts in 8. 7. 28 is crowded incidentally, 
as it were, into a subordinate clause (note orthotone vd]iati in 
8. 7. 28; enclitic vahati in 1. 39. 6), whereas in 1. 39. 6 the 
description is the set theme of the first hemistich. I cannot 
doubt that this important bit of mythography was first stated 
in the explicit terms of 1. 39. 6, before it could be referred 
to incidentally, yet in the very same words, in 8. 7. 28. 

15, Attraction to the Vocative, 

1. 30. 21 (Qunahgepa Ajigarti, alias Devarata; to Usas) 
vayaiii hi te amanmahy antad a parakat, 
dfie nd citre arusi. 

4. 52. 2 (Vamadeva; to Usas) 
agveva citrdrusi mata gavam ftavarl, 
sakhabhud agvinor usih. 

Bergaigne, La Syniaxe des Comjparaisons Vediques (Melanges 
£enier, p. 75 ff.; especially, p. 77, note 1), and Pischel, Ved. 
Stud. i. 91 ff. have treated the phenomenon of case attraction 
in comparisons; they show that the primary word in a com- 
pai'ison attracts to its own case-form the secondary, or simile 
word. On page 92 Pischel remarks that he has found scarcely 
more than one case of attraction to the vocative, namely, dfve 
na citre arusi. But he has failed to note the parallel, which 
puts the stamp of imitativeness upon 1. 30. 21. I do not 
wish to say that the vocative attraction in 1. 30. 21 violates 
any habit, notwithstanding its rareness, especially as Delbruck, 
AUindische Syntax cites, correctly, one more case from the 
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first book, 1. 57. 3. But of the two repeated padas, above, 
one must be the model, and that is 4. 52. 2, making it likely, 
after all, that the construction in 1. 30. 21 is for the nonce. 
We must not forget the cases in which the secondary or simile 
word is in the nominative, while the primary word is in the 
vocative, e.g., 1. 16. 5; 1. 36. 13; 7. 13. 3 &c. More precisely, 
therefore, aqve na in 1. 30. 21, imitates agveva in 4. 52. 2. It 
is significant that all previous discussions of this vocative con- 
struction were without reference to the parallel nominative 
construction, tho the interdependence of the two is not to 
doubted, especially as the final cadence of both lines is irregular 
{y ^-/ w b=i), and it is not to be supposed that two poets would 
happen upon the same metrical irregularity. 

i6. How a repeated pada may teach construction. 

6. 5. 1 (Bharadvaja Barhaspatya; to Agni) 
huve vah sunum sahaso yuvanam ddroghavdcam matibhir 

ydvistham, 
ya invati dravinani praceta vigvavarapi puruvaro adhruk. 

I call ;for you the son of might, the youth; him whose 
word is not false, the youngest (I call) with prayers, &c.' 

6. 22. 2 (Bharadvaja; to Indra) 
tarn u nah purve pitaro n4vagvah sapta vipraso abhi vajayantah, 
naksaddabham jtaturim parvatestham ddroghavdcam matibhih 

ydvistham. • 

The modulation of the repeated pada is interesting: ydvistham 
for Agni (see Macdonell, Vedic Mythology, p. 91) ; Q^vistham 
for Indra. Qavasi is^Indra's mother; see the author in ZDMG. 
xlviii. 548, and cf. gdvistha in Grassmann's Lexicon. The word 
ddroghavdcam does not determine the prior place of the repeated 
pada. Though Indra is depicted in the Brahmaiias as a good deal 
of a liar, still in the Rig-Veda this euphemistic epithet is assigned 
not only to him but also to Agni; see Bergaigne, iii. 181, 187. 
The value of the repeated pada lies in its definite settlement 
of the meaning and government of matibhih. Ludwig, 546, 
takes matibhih gdvistham in 6. 22. 2 <* together in the sense of 
'gedankenstiirksten.' This is disproved by the [parallel words 
matibhir ydvistham in 6. 5. 1''. This cannot mean 'gedanken- 
jiingster.' Translate 6. 22. 2: 'Him our Fathers of yore . . . (have 
called) with their prayers, him whose word is not false, the 
strongest.' Cf. Grassmann, i. 253. 
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66 Maurice Bloomfield, [l9ll. 

17. Ho^v a repeated pada may teach a point or two in 
morphology. 

4. 17. 3 (Vamadeva Gautama; to Indra) 
bhinad giriih gavasa vajram isnann aviskfnvanah sahasana ojah, 
v&dhld vrlram vajrena mandasdnali sarann apo javasa hatavfsnih. 

'He cleft the mountain, hurling his club with might, mani- 
festing, exerting his strength. He hath slain Vrtra with his 
club, rejoicing; the waters flowed in haste as soon as their 
bull (master) had been slain.' The third pada is repeated 
with a change from the third person verb vddhid, to the first 
person verb vddhiin in an imitative stanza: 

10. 28. 7 (Vasukrapatnl; to Indra) 
eva hi mam tavasam jajiiur ugram karman-karman vfsapam 

indra devah, 
vddhini vrtrani vajrena mandasdno 'pa vrajam mahina daQiise vam. 

This stanza is, of course, put into the mouth of Indra. 
Ludwig, 970, in his note, suggests convincingly indradevdh for 
indra devah; Grassmann, ii. 515, also scents the difficulty at 
that spot. Translate: 'Thus they whose god is Indra (that 
is, the pious) knew me (Indra) to be a mighty and strong 
bull in every task: I have slain Vrtra with my club, rejoicing, 
with might I have opened the stable for the pious.' There 
can be no doubt that pada c with its precarious analogical 
vadhim_ (also 1. 165. 8) is a direct copy of 4. 17. 3^ This is 
shown further by the nonce-formation vam in pada d which 
is again analogical. Grassmann naively explains it in his 
Lexicon, column 1321, as 'aus varam,'' but it is a product of 
proportional analogy which helps to fill in a smooth paradigm: 
vam, vah, vah. Both vddhlm and vam reflect the difficulty of 
stating secondarily the deeds of Indra in the first person, 
because they were originally conceived in the third person. We 
must note that vah, like vam, always stands at the end of a pada. 
The grammatical forms mentioned are peculiarly sound criteria 
for determining the relative chronology of the two stanzas. 

18. A truncated line, unchanged in meaning. 
1. 80. 10 (Gotama Rahilgapa; to Indra) 
indro vytrasya tavisliii nir ahan sahasa sahah, 
mahat tad asya paunsyam vrtram jaghanvdn asrjad arcann dnu 

svarajyam. 
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This case is remarkable, because it is both definite and 
simple. The fourth pada fails to end in an iambic dipody, 
and its verb has no object. Ludwig, 460, translates diplomati- 
cally 'als er den Vrtra getotet liess er fliessen;' Grassmann, 
ii. 80, more freely, 'schlug Vrtra und ergoss die Fluth.' But 
the Rig- Veda tells in unmistakable language that the pada is 
the truncated torso of another pada, regular in its final cadence 
and the preceding anapaest, and duly fui'nished with that 
object which every reader of this Veda would supply anyhow, 
namely sindhun: 

4. 18. 7 (Samvada Indraditivamadevanam) 
kim u svid asmai nivido bhanantendrasyavadyarii didhisanta 

apah, 
mamaitan putro mahata vadhena vrtraih jaghanvm asrjad vi 

sindhun. 

4. 19. 8 (Vamadeva; to Indra) 
ptirvir usasah §arada§ ca gurta vrtram jaghanvdh asrjad vi 

sindhun, 
paristhita atfoad badbadbanah sira indrah sravitave pythivya. 

From these padas a later poet over-familiarly has extracted 
the short form to suit his metre. Cf also Oldenberg, Rig- 
Veda Noten, p. 83, to RV. 1. 82. 2. 



ig. A line soldered together from two, and vastly changed 

in meaning. 

1. 142. 3 (Dirghatamas Aucathya; Apri-stanza to Nara^aiisa) 
guoih pavalw ddbhuto madhva yajiiaiii mimiksati, 
nara^ansah trir a divo devo devesu yajiiiyah. 

8. 13. 19 (Narada Ka^iva; to Indra) 
stota yat te anuvrata ukthany rtudha dadhe, 
Qucih pavakd ucyate so Mbhutali. 

9. 24. 6 (Vi^vamanas VaiyaQva; to Pavamana Soma) 
p&vasva vrtrahantamokthebhir anumadyah, 

gucih pavako ddbhutah. 

9. 24. 7 (The same) 
gucih pavakd ucyate somah sutasya madhvah, 
devavir aghaQansaha. 

Stanza 8. 13. 19 offers a remarkably convincing instance of 
secondary workmanship, both from the point of view of form 
and contents. As regards the form, 8. 13. 19<= is evidently 
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pieced together; it consists in fact of two padas. so ddbhutah 
is the usual and secondary tetrasyllabic refi-ain pada which 
marks the artificial workmanship of 8. 13 thi'oughout. The 
two parts of 8. 13. 19 « are derived respectively from 9. 24. 7 
and 9. 24. 6. As regards the meaning, the entire group of 
repeated padas shows that the expression, giicih pdvaka ucyate 
so adhhutah, can he applied to a devoted poet (stotd dnuvratah, 
in pada 8. 13. 19») only in a secondary, hyperbolic sense. 
The poet is said to be (ucyate) the possessor of the divine 
attributes, gucih pdvako ddbhutah; in reality he is no such a 
thing. If we press the point the poet who [devotedly sings 
songs of praise that accompany the oblations of Soma assumes 
the attributes of Soma himself (9. 24. 6, 7). Aufrecht, in the 
Preface to his second edition of the Rig- Veda, p. xxxv, writes 
anent 8. 13. 19"=: 'Wer? der stotr oder Indra? In dem Kopfe 
der Uebersetzer steigt keine Ahnung von einer Schwierigkeit 
auf. Die Attribute passen nur auf Agni oder Soma.' Sayana, 
indeed, whom some scholars still would fain regard as an 
authority, imposes the pada upon Indra. But the text is 
clearly otherwise, and its oddity is explained by its obvious 
secondary origin. 



20. A scooped out pada. 

1. 144. 7 (Dirghatamas Aucathya; to Agni) 
agne jusasva prati harya tad vaco mdndra svddhdva ftajdta 

sdkrato, 
yo vigvatah [pratyann asi dar^ato ranv&h samdrstau pituman 

iva ksayah. 

'O Agni, enjoy and dehght in this song, O lovely, blissful, 
rfa-begotten, highly intelligent (god), who art turned toward 
us on aU sides, conspicuous, lovely to behold like a dwelling 
rich in food.' The second pada has a curious parallel: 

8. 74. 7 (Gopavana Atreya; to Agni) 
iyani te navyasi matir agne adhayy asmad a, 
mdndra sujdta sukrato 'mura dasmatithe. 

'This quite new song was furnished thee by us, O Agni, 
lovely, weU-born, highly intelligent, wise, wonderful guest.' 
The pada mdndra sujdta sukrato = mdndra sv[ddhdva fta]jdta 
siikrato, and it seems to me likely that the longer pada is the 
original; note the anapaest after its caesura. The shorter 
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pada is the result of a sort of scooping out of tlie longer in 
the middle. Of. the relation of dristah sdrva edhate, 1. 41. 2; 
8. 27. 16, to dristah sd indrto vigva edhate, in 10. 63. 13. 
Their relation may be almost expressed in the formula dristafi 
sd [mdrto vig\va edhate. Here, however, the shorter pada is 
the original, from which the metrically im2)erfect longer pada 
is derived by additions which do not add to the sense. 

21. How one line begets two others. 

1. 1. 8 (Madhuchandas Vaigvamitra; to Agni) 
rdjantam adhvar&ndm gopam rtasya didivim, 
vardhamanam sve dame. 

1. 45. 4 (Praskanva Kanva; to Agni) 
mahikerava utaye priy&medha ahusata, 
rdjantam adhvardndm agnini gukrena qocIsS. 

8. 8. 18 (Sadhvansa Kanva; to the A§vins) 
a vam vi§vabhir utibhih priyamedhS ahiisata, 
rdjantdv adhvardndm agvina yamahiitisu. 

1. 27. 1 (Qunahgepa Ajlgarti; to Agni) 
a§vam na tva varavantaih vandadhya agniiii namobhih, 
samrdjantam adhvardndm. 

The original form of the repeated pada is doubtless rdjantam 
adhvardndm, an Agni motif; cf. such expressions as, patir hy 
adhvardndm agne, in 1. 44. 9; or, (agnim) netdram adhvardndm, 
in 10. 46. 4. Oldenberg, Prolegomena, p. 262, rightly regards 
the group of hymns ascribed to Praskanva (1. 44 — 50) as 
related to and prior to the Vatsa group (8. 6 — 11). The pada, 
rdjantdv adhvardndm, as applied to the Agvins in 8. 8. 18, is 
obviously secondary in sense; it is equally clear that the trickily 
trochaic pada, samrdjantam adhvardndm in 1. 27. 1 is secondary 
both in form and sense. The chi'onological relation of the 
padas may be expressed as follows: 

rdjantam adhvardndm 



samrdjantam adhvardnam rdjantdv adhvardtmm. 



